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       NOTES

       The following abbreviations are used to refer to manuscript repositories cited in the notes to this study:

       MS Milan-BA: Milan, Biblioteca Ambrosiana

       MS Munich-BS: Munich, Bayerische Staatsbibliothek

       MS NY-JTSA: New York, Jewish Theological Seminary of America

       MS Oxford-BL: Oxford, Bodleian Library (cited according to the Neubauer

       number) MS Paris-BN: Paris, Biblioth&que Nationale MS Moscow, Russian State Library: MS Moscow-RSL MS Vatican-BA: Vatican, Biblioteca Apostolica

       1 Here I mention only some of the more important studies that deal exclusively with this theme. I am deliberately not mentioning other studies that deal with issues that are related to this subject, for example, the treatment of specific rituals, such as prayer, the study of Torah, or the Sabbath in kabbalah, or the very pertinent question of the relationship of kabbalah and the history of halakhah and religious custom. Surveys of  ta'amei ha-mipvotm kabbalistic literature, focusing exclusively on the theosophical trend of kabbalah, are given by G. Scholem in the  Encyclopaedia Judaica  5:789-791, and, in a more extensive way, by D. C. Matt, "The Mystic and the Mipvot"  in  Jewish Spirituality From the Bible Through the Middle Ages, ed. A. Green (New York, 1987), pp. 367-404. To date, the most comprehensive study of the topic is the important work of C. Mopsik,  Les Grands Textes de la Cabaie; Les Rites qui font Diet*  (Paris, 1993). For more detailed studies seeA. Altmann, "Onthe Question of theAuthorship of the 'Book on the Reasons for the Commandments' Attributed to Isaac Ibn Farhi,"  Qiryat Sefer  40 (1965): 256-276,405-412 (in Hebrew); C. Henoch,  Nackmanides Philosopher and Mystic: The Religious Thought of Nachmanides Prom His Exegesis of the Mitzvot  (Jerusalem, 1978; in Hebrew); M. Faierstein, '"God's Need for the Commandments' in Medieval Kabbalah,"  Conservative Judaism  36 (1982): 45-59; J. Katz,  Halakhah and Kabbalah: Studies in the History of Jewish Religion, its Various Faces and Social Relevance (Jerusalem, 1984), pp. 9-33 (in Hebrew); E. R. Wolfson, "Mystical Rationalization of the Commandments in Sefer ha-Rimmon,"  Hebrew Union College Annual  59 (1988): 217-251; M. Idel,  Kabbalah: New Perspectives (New Haven, 1988), 156-199; I. Tishby,  The Wisdom of the Zohar: An Anthology of Texts,  trans. D. Goldstein (Oxford, 1989), pp. 1155-1213; P. Giller,  The Enlightened Will Shine: Symbolization and Theurgy in the Later Strata of the Zohar  (Albany, 1993), pp. 81-105. Regarding critical editions, mention should be made of the following; M. Meier, "A Critical

       Edition of the  Sefer Ta'amey ha-Mipvoth  ('Book of Reasons of the Commandments') Attributed to Isaac Ibn FarinVSection I — Positive Commandments/With Introduction and Notes," Ph.D. dissertation, Brandeis University, 1974; E. R. Wolfson,  The Book of the Pomegranate: Moses de Ledn 's Sefer ha-Rimmon  (Atlanta, 1988); D. Abrams, "The 'Bookof JJlumi-nation' of R. Jacob ben Jacob ha-kohen: A Synoptic Edition From Various Manuscripts," Ph.D. dissertation, New York University, 1993. Although the last text mentioned is not exclusively a work on  ta'amei ha-mizwot,  much of the material that it contains does consist of explanations of rituals.

       2  M. Idel,  The Mystical Experience in Abraham Abulafia  (Albany, 1988),^pp. 8-9. See idem, "Ritual and Mysticism in Geronese Kabbalah,"  Journal of Jewish Thought and Philosophy  3 (1993): 117.

       3  M. Idel,  Language, Torah, and Hermeneutics in Abraham Abulafia  (Albany, 1989), pp. xii-xiii. Idel's position is reiterated by H. J. Hames, "The Resurgence of Mysticism in the Kingdom of Aragon in the I3th Century: Abraham Abulafia and His Place in Contemporary Society," M. Phil Degree, University of Cambridge, 1992. Thus Hames concludes that the "importance of the commandments in his teachings is negligible and in many ways Abulafia can be seen to hold anomian views" (p. 3). In a second passage, Hames surmises that the communal leaders considered Abulafia's mysticism to be a threat because it "encouraged anomianism and disregard for the basic tenets of faith" (p. 33). I certainly would agree that the techniques of meditation espoused by Abulafia are distinct from the traditional commandments (as Idel has emphasized), and I would also agree that his messianic teaching ultimately embraces a notion of spiritual redemption that entails the transformation of Judaism into a universal religion transcending the potentially segregating world of normative rabbinic halakhah (see A. Berger, "The Messianic Self-Consciousness of Abraham Abulafia," in  Essays on Jewish Life and Thought Presented in Honor of Salo WiUmayer Baron,  ed. J. L. Blau, P. Friedman, A. Hertzberg, and I. Mendelsohn [New York, 1959], pp. 55-61; M. Idel, 'The Writings of R. Abraham Abulafia and His Teaching,' Ph.D. thesis, Hebrew University, 1976, pp. 395-433 [in Hebrew]; "Typologies of Messianic Activity in the Middle Ages,"  mMessianism and Eschatology: A Collection of Essays,  ed. Z. Baras [Jerusalem, 1983], pp. 259-262 [in Hebrew]; idem,  Studies in the Ecstatic Kabbalah  [Albany, 1988], pp. 45-61, esp. 48-51; idem,  Language, Torah, and Hermeneutics,  pp. 23-24; idem,  Messianism and Mysticism  [Tel-Aviv, 1992], pp. 17-24 [in Hebrew]); but I see no justification for the stronger claim that his mysticism encouraged anomianism or a disregard of the basic tenets of the faith. The hermeneurical situation is farmore complex for, according to Abulafia, the "new" Torah, which is characteristic of the messianic age, involves the mystical insight that the Torah in its

       innermost essence consists of the permutation of the divine names. This "new" Torah, therefore, is merely the disclosure of what has been hidden from all but the most select individuals. Following the Maimonidean perspective, Abulafia insists that both the hidden and the revealed layers of meaning must be considered true and one does not supplant the other. See Idel  Mystical Experience,  pp. 140-141; idem,  Language, Torah, and Henmneutics,  pp. 73-81,184 a. 203. Idel duly notes that Abulafia on occasion emphasizes the veracity of both levels of meaning, but he is of the opinion that there is an inevitable conflict between the plain and the esoteric meanings. On the presumed inferior status of the commandments, see ibid.,  pp. 55-60. One text that could be construed as potentially antino-mian is found in  'Oz,ar 'Eden Ganuz,  MS Oxford-BL 1580, fol. 40b: "Therefore, it is appropriate to say that the tablets are the work of God whether by the contextual meaning ( 'al derekh ha-peshat) ... or by way of

       the bidden meanings  {'al derekh ha-nistarot)  It has been previously

       said that the one for whom the Torah is a craft is exempt from all the commandments that are mentioned in the Torah."

       4  Idel,  Studies in the Ecstatic Kabbalah,  p. 18.

       5  Ibid,,  pp. 141-142 n. 6. Idel acknowledges that Isaac of Acre's writings contain comments on the kabbalistic meaning of the commandments, especially prayer, but he insists that there is no systematic discussion of the topic. For a somewhat different approach to the role of  ta'amei ha-mipvot in Isaac of Acre's overall kabbalistic orientation, with special emphasis on the merging of the theosophical-theurgical kabbalah (especially as it takes shape in Castilian documents) and the ecstatic kabbalah of Abulafia, see Mopsik,  Us Grands Textes de la Cobalt,  pp. 200-201, 243-253.

       6  G. Scholem,  Major Trends in Jewish Mysticism  (New York, 1954), pp. 124-125.

       7  Ibid.,  p. 125. See G.  Scholem,Kabbalah  (Jerusalem, 1974), p. 191: "At times there was an undeniable tension between the kabbalists and the strict halakhists, which in some cases expressed itself partly in kabbalistic outbursts rooted both in the natural feeling of superiority, which, whether justified or not, is frequently found in mystics and spiritualists (as in the case of Abraham Abulafia), and partly in the lack of a certain religious intensity that kabbalists believed characterized the outlook of some leading halakhists." It is certainly true that Abulafia considered the path of kabbalah to be superior to strict halakhah; indeed, on several occasions in his writings he emphasizes that esoteric knowledge of the divine name is hidden from rabbis involved exclusively in the study of Talmud. See Idel,  Language, Torah, and Hermeneutics,pp.  74-75,184 n. 203;E. R.Wolfson,'TheDw;trineoftheSefirot in the Prophetic Kabbalah of Abraham Abulafia,"  Jewish Studies Quarterly 2 (1995): 346 n. 31. Regarding Abulafia's critical stance vis-a-vis talmudic

       scholars who pursued political power, glory, and money, see Berger, "Messianic Self-Consciousness of Abraham Abulafia," pp. 59-61. In spite of Abulafia's obvious spiritual elitism, I see little justification for the further inference that this feeling implied a sense of tension with halakhah in general. With respect to the theosophic kabbalists, Scholem 's  analysis is no doubt predicated on his presumption regarding the mythic dimension of kabbalistic ritual as opposed to the arid legalism of rabbinic halakhah- For a critique of this position, see E. Schweid,  Judaism and Mysticism according to Gershom Scholem: A Critical Analysis and Programmatic Discussion,  tran.D. A, Weiner (Atlanta, 1985) pp. 87-101; M. Idel, "Rabbinism Versus Kabbalism: On G, Scholem's Phenomenology of Judaism,"  Modern Judaism  11(1991): 281-296; idem, "Ritual and Mysticism in Geronese Kabbalah," pp. 128-130.

       8  See G. Scholem,  On the Kabbalah and Its Symbolism,  trans. R. Manheim (New York, 1969), pp. 8-11, and discussion in E. R. Wolfson,  Through a Speculum That Shines: Vision and Imagination in Medieval Jewish Mysticism  (Princeton, 1994), pp. 56—58. See also S. Magid, "Gershom Scholem's Ambivalence Toward Mystical Experience and His Critique of Martin Buber in Light of Hans Jonas and Martin Heidegger,"  Journal oj Jewish Thought and Philosophy 4  (1995): 245-269. It is evident that, in Scholem's mind, the presumption regarding the formless, and hence potentially anarchic, nature of mystical experience, is related to the reticence and reserve on the part of kabbalists to record their own mystical experience. See G. Scholem, "The Concept of Kavvanah in the Early Kabbalah," in  Studies in Jewish Thought: An Anthology of German Jewish Scholarship,  ed. A. Jospe (Detroit, 1981), pp. 162-163;  Major Trends,  pp. 15-16, 121-122, 147.

       9  Major Trends,  p. 10. See also  On the Kabbalah,  pp. 6-7,118-119; and discussion in Schweid,  Judaism and Mysticism according to Gershom Scholem,  pp. 27-33.

       10   Major Trends,  p. 125.

       11   See Idel,  Studies in the Ecstatic Kabbalah,  p. 105.

       12   Idel's attitude with respect to Abulafia's general relationship to Maimon-ides is well summarized in the following observation in his "Maimonides and Kabbalah," in  Studies in Maimonides,  ed. I. Twersky (Cambridge, Mass., 1990), p. 56: "The frictions between this type of kabbalah and Maimonides were  minim al, with the exception of Maimonides' conception of the Hebrew language as being conventional. Abulafia the kabbalist was ready to accept most of the principles of Maimonides* religious outlook." On the relationship of Abulafia and Maimonides, see also Scholem, Major Trends,  pp. 126, 138-139, 383 n. 76; idem,  The Kabbalah ofSefer ha-Temunah and Abraham Abulafia,  ed. J. Ben-Shlomo (Jerusalem, 1965),

       pp. 107, 127-129, 151-152 (in Hebrew); Wolfson, "The Doctrine of the Sefirot in the Prophetic Kabbalah of Abraham Abulafia,"  Jewish Studies Quarterly!  (1996): 63-84, and the study of Altmann cited below at n. 16

       13   Studies in the Ecstatic Kabbalah,  p. viii. See idem, "The Contribution of Abraham Abulafia's Kabbalah to the Understanding of Jewish Mysticism," in  Gershom Scholem 's Major Trends in Jewish Mysticism 50 Years After, ed. J. Dan and P. Schafer (Tubingen, 1993), pp. 129-130.

       14   Contemporary scholars who have contributed to this discussion include C. Skat, S. Heller-Wilensky, M. Idel, Y. Liebes, and D, Blumenthal. In terms of previous scholarship, the work of D, Neumark, A. Altmann, and G. Vaj-da, should be singled out for the contribution that these scholars made to this topic. I, too, have dealt with aspects of this issue in a number of studies. See E. R. Wolfson, "God, the Intellect, and the Demiurge: On the Usage of the Word  Kol  in Abraham ibn Ezra,"  Revue des etudes juives  149 (1990): 77-111; idem, "Merkavah Traditions in Philosophical Garb: Judah Halevi Reconsidered,"  Proceedings of the American Academy for Jewish Research  57 (1990-1991): 179-242; idem, "The Theosophy of Shabbetai Donnolo, with Special Emphasis on the Doctrine of Sefirot in Sefer Hakh-moni,"  Jewish History  6 (1992): 281-316; idem, "Negative Theology and Positive Assertion in the Early Kabbalah,"  Da'at  32-33 (1994): V-XXU; idem,  Through a Speculum That Shines,  pp. 125-187, 204-205, 288-306; idem, "The Serpent's Tail: Hebraic and Hellenistic Conceptions of Wisdom in Medieval Kabbalah," to appear in a special issue of  Poetics Today, ed. D. Stern (1998); idem, "Jewish Mysticism: A Philosophical Overview," in  The Routledge History of Jewish Philosophy,  ed. D. H. Frank and O, Leaman (London, 1996).

       15  See Scholem,  Major Trends,  p. 144; idem,  The Kabbalah of Sefer ha-Temunah,  pp. 87-90, 161, 164; idem,  Kabbalah p. 54;  Idel,  Mystical Experience,  pp. 16-17,22-24;  i<lem,Kai>balak: New Perspectives,^.  98-101.

       16   This point has been made by Idel as well. See  Kabbalah: New Perspectives, pp. 41—42; idem,  Mystical Experience,  pp. 137-145. The approach of the philosophers and the kabbalists to  ta 'amei ka-mipvot  is sharply contrasted in a 1932 lecture delivered by A Altmann, "The Meaning of Religious Action," now printed in  The Meaning of Jewish Existence: Theological Essays 1930-1939,  ed. A. Ivry (Hanover, 1991), pp. 18-24, (A sharp contrast between philosopher and mystic is also found in Altmann's 1935 lecture, "JewishMysticism," ibid.,  p. 72.) See also I. Heinemann,  Ta'amei ha-Mipvot be-Sifrut Yisra'el  (Jerusalem, 1966), 1:48-49; Matt, "The Mystic and the Mipvot,"  pp. 370-376. For an attempt to narrow the gap between the philosophical and the mystical approaches to  ta'amei ha~mizwot,  see F. Talmage, "Apples of Gold: The Inner Meaning of Sacred Texts in Medieval Judaism," in  Jewish Spirtuality From the Bible Tlirough the Middle Ages,  pp. 337-344.

       17   "Ritual and Mysticism in Geronese Kabbalah," pp. 127-128.

       18   Scholem,  Kabbalah,  p. 181, reaches a similar conclusion.

       19   MS Munich-BS 40, fol. 224b. Cf.  Sitrei Torah,  MS Paris-BN heb. 774, fols 169a-b. In that context as well, Abulafia remarks that Maimonides onlj explained the reasons for the commandments according to the literal sense and that the secret explanations cannot be written. A portion of the relevan passage is translated in Idel,  Language, Torah, and Hermeneutics,  p. 64 The notion that each commandment has an exoteric and an esoteric explanation is affirmed by the author of  Ner 'Elohim,  a work that reflects the influence of prophetic kabbalah. The exoteric matter  {'inyan nigleh)  is related to the contextual meaning of the scriptural text  (peshat ha-ketav) whereas the esoteric matter  ('inyan ne 'elam)  is derived through allegorica exegesis  {'al derekh remez).  Cf. MS Munich-BS 10, fol. 153b.

       20   On the treatment of  ta'amei ha-mipvot  in Maimonides' philosophy, sef Heinemann,  Ta'amei ha-Mizwot be-Sifrut Yisra'el,  1:79-97; I. Twersky Introduction to the Code of Maimonides (New  Haven, 1980), pp. 374-471

       21   See A Altmann, "Maimonides's Attitude Toward Jewish Mysticism," it Studies in Jewish Thought,  pp. 207-209; Scholem,  The Kabbalah ofSefei ha-Temunah,  pp. 128-129; Idel,  Studies in Ecstatic Kabbalah,  pp. 16-17 idem, "Maimonides and Kabbalah," pp. 58-61, 63-69.

       22   MS Munich-BS 408, fols. 27a and 85b.

       23   Even though Abulafia maintained that in the  Guide  Maimonides onh. disclosed the reasons for the commandments according to their literal sense it stands to reason that he perceived that, for Maimonides, there is a therhatii connection Iinkingra  'ameiha-mizwot,  the "reasons for the commandments,' and  sitrei torah,  the "mysteries of the Iaw."The two are +  as Twersky aptiy pu it, "cognate phenomena" in Maimonides' thinking. See  Introduction totht Code of Maimonides,  pp. 397-400. (Already in B. Pesahim 119a the expres sion  sitrei torah  is paired with  ta'amei torah,  and this may very well hav< influenced Maimonides. In a number of rabbinic texts, the expressions  'ame torah  seems to signify the deeper rationales for the commandments. Gf.'l Qiddushin 5:2l;B. Sanhedrin21b,  lG2a;Pesiqta' Rabbati,ed.  M.Friedmam [Vienna, 1880], 14, 64a;  Tanhuma',  Tezaweh, 9; Heinemann,  Ta'ame ha-Mipvot be-Sifrut Yisra 'el,  1:29; and references cited below, n. 66.) See alsc the recent analysis of Maimonides' treatment of the reasons for the command ments in J. Stern, "Nachmanides's Conception of Ta'amei Mitzvot and It: Maimottidean Background," in  Commandment and Community: New Essay. in Jewish Legal and Political Philosophy,  ed. D. H. Frank (Albany, 1995 pp. 141-171, esp. 142-151. In my view, Stern's suggestion that the tw't different explanations of the commandments, found respectively it Guide  UT.26-49 and JH.51-52, correspond to the two-leveled structure of ths parable, supports the observation of Twersky regarding the interrelatednes:

       of  ta'amei ha-mipvot  and   sitrei torah  in the religious philosophy of Maimonides.

       24   See the discussion and references cited at end of n. 3, above.

       25   MS Oxford-BL 1605, Ms. 56a-b.

       26   MS NY-JTSA Mic. 1686, fol. 107a. Note that ia the continuation of this text (fol. 107b), Abulafia remarks that there are some wise Christians who know the mystery regarding the Torah. He even asserts that some of these Christians, whom he considered to be among the pious of the nations of the world, secretly spoke to him and revealed their true opinions. Cf. the discussion on the intrinsic value of biblical narrative and the commandments in ibid., fols. 116a-117a. In my opinion, a similar polemic against the Christians is implicit in the statement in  Zohar  3:152a: "Similarly, the Torah has a body, and the commandments of the Torah are called bodies of die Torah (gufei torah).  This body is clothed in garments, which are the stories of this world. The fools of the world look only at the garment, which is the narrative of the Torah; they know no more, and they do not look at what is beneath that garment." I suggest that the "fools" here refer to Christians who accept the narratives of Hebrew Scripture (the garments) but reject the laws (the body). If my interpretation is correct, there is an interesting reversal implied in the zoharic passage: the Jews, and not the Christians, have the body of God, which is not incarnate in the person of Jesus but in the commandments of Torah. In the continuation of the zoharic  text,  the body is identified further as  kenessetyisra'el,  the Community of Israel, which symbolically represents the  Shekhinah.  See E. R. Wolfson. "Beautiful Maiden Without Eyes: Peshat and Sod in Zoharic Hermeneutics," in  TJie Midrashic Imagination: Jewish Exegesis, Thought, and History,  ed. M. Fishbane (Albany, 1993), pp. 169 and 196 nn. 91-92.

       27   MS Munich-BS 40, fol. 224b. In  Mafteah ha-Tokhehot,  MS Oxford-BL 1605, fol. 38b, the generic reason given for the commandments is to inculcate the fear of God. Cf. ibid., fol. 84b. In  Mafteah ha-Hokkmot,  MS NY-JTSA Mic. 1686, fol. 102a, Abulafia notes that the righteous observe the Torah out of fear, the pious out of love, and the prophets out of a combination of fear and love, which is the ultimate perfection. Cf. Scholem,  Major Trends,  p. 138.

       28   See Twersky,  Introduction to the Code of Maimonides,  pp. 300 and 417. In Siiomer Mipvah,  MS Paris-BN heb. 853, fol. 57b, Abulafia explicitly mentions  shelemut ha~nefesh andshelemut ha-guf,  but  he there  adds a third category,  shelemut ha-sekhel.  For Maimonides,  shelemut ha-nefesh  is identical with  shelemut ha-sekhel.  Abulafia offers a threefold classification of the commandments in  Hayyei ha-Nefesh,MS  Munich-BS 408, fol. 91b:  mipvot de'ot,  the commandments that instruct about the true views regarding what exists in the human, natural, and divine spheres;  mipvot

       middot,  the commandments that arouse knowledge in the virtuous soul by giving instruction in the proper path; and  mipvot ma'asiyyot,  the commandments that perfect human communities. The passage is translated and analyzed in Idel,  Language, Torah, and Hermeneutics,  p. 56, and see p. 177 n. 134, where the influence of Maimonides,  Guide of the Perplexed,  Ht.28, is duly noted.

       29   The attributes of  hokhmah  and  binah  occupy a special place in Abulafia's thinking as may be gathered, for example, from the following comment in Sefer ha-Hesheq,  MS NY-JTSA Mic. 1801, fol. 4a: "The combination of one name to another is the combination of  hokhmah  and  binah  in the image of the combination of the sun and the moon." In other contexts, Abulafia emphasizes the triad of  hokhmah, binah,  and  da'at.  Cf.  'Oj.ar 'Eden Gan-uz,  MS Oxford-BL 1580, fol. 155b;  Imrei Shefer,  MS Munich-BS 40, fol. 238b.

       30   See M. Idel, "The Writings of Abraham Abulafia and His Teaching," PhD; dissertation, Hebrew University, 1976, p. 438 (in Hebrew); idem,  Kabbalah: New Perspectives,  pp. 146-149, 204; idem,  Hasidism Between Ecstasy andMagic  (Albany, 1995), pp. 228-232.

       31   Wolfson, "Doctrine of the Sefirot," 47-62.

       32   MS NY-JTSA Mic. 1686, fol. 110a.

       33   MS Munich-BS 408, fol. 10b.

       34   The nexus between the mysteries of the Torah and the tradition about the name is already evident in Abulafia's first work,  Get ha-Shemot,  MS Oxford-BL 1658, fol. 102a; "I have previously informed you that the mysteries of the Torah refer to the explicit name."

       35   On the identification of  ma'aseh merkavah  as knowledge of the name in the writings of Abulafia, see Scholem,  Major Trends,  p. 143; Idel,  Mystical Experience,  p. 21; idem,  Language, Torah, and Hermeneutics,  pp. 18, 49-52.

       36   See Wolfson, "Doctrine of the Sefirot," 63-84. For discussion of Maimonides' position, see S. Pines, "The Limitations of Human Knowledge according to Al-Farabi, Ibn Bajja, and Maimonides," in  Studies in Medieval Jewish History and Literature,  ed. I. Twersky (Cambridge, Mass., 1979), pp. 82-109; A Altmann, "Maimonides on the Intellect and the Scope of Metaphysics," in idem,  Von der mittelalterlichen zur modemen Aufklcirung: Studien zur jiidischen Geistesgeschichte  (Tubingen, 1987), pp, 60-129; and, more recently, H. Kasher, "Self-Cognizing Intellect and Negative Attributes in Maimonides' Theology,"  Harvard Theological Review  87 (1994): 461-472.

       37   MS Munich-BS 408, fol. 10b.

       38   Is  Shomer Mipvah,  MS. Paris-BN heb. 853, fols. 58b-62a, Abulafia has a lengthy discussion on the necessity to perfect the moral virtues  (jniddot)

       before one attains intellectual perfection. In the introductory remark to this discussion (fol. 58b), Abulafia speaks of the "mysteries of all the commandments"  {sitrei kol ha-mi$woi).  That is, the commandments are the means by which the individual attains the two kinds of perfection, the moral and the intellectual. These are correlated further with two kinds of providence, the general providence that extends to the human species and the individual providence over those who have actualized their intellectual faculties. Cf.  Mafteah ha-Hokhmot,  MS NY-JTSAMic. 1686, fol. 111b.

       39   MS Oxford-BL 1582, fol. 5b.

       40   Ibid.,  fol. 6a. For discussion of this theme in Abulafia's writings and citation of some of the key texts that I have translated as well, see M. Idel, "Sitre 'Arayot  in Maimonides' Thought," in  Mainwnides and Philosophy: Papers Presented at the Sixth Jerusalem Philosophical Encounter, May 1985,  ed. S. Pines and Y. Yovel (Dordrecht, 1986), pp. 87-89.

       41   B. Shabbat 146a, Yevamot 103b, 'Avodah Zarah 22b.

       42   MS Oxford-BL 1582, fol. 6b. On the description of Satan as "born from the uncircumcised tail" and the one "who uncovers nakedness," cf. ibid., fol. 60b, translated and analyzed in Idel,  Mystical Experience,  p. 122.

       43   This represents a deviation from the biblical text according to which the purpose of the last pair of wings was to fly and not to cover the heart.

       44   It is evident that Abulafia's interpretation only makes sense if one assumes that the feet here are understood as a symbolic displacement of the phallus. I have discussed the evolution of this symbolism in "Images of God's Feet: Some Observations on the Divine Body in Judaism," in  People of the Body: Jews and Judaism Fran An Embodied Perspective,  ed. H. Eilberg-Schwartz (Albany, 1992), pp. 143-181. In light of the phallic connotation of the feet, one can understand the classification of esoteric subjects in Abulafia's  Sefer tia-Melarntned,  MS Paris-BN heb. 680, fol, 296b:  sod ma'aseh livnat lia-sappir, sod ma'aseh here 'shit,  and  sod ma 'aseh merkavah. It is evident that the first item refers to  'arayot,  based on the association of ma 'aseh livnat ha-sappir  and the feet of God (cf. Exod. 24:10) and the symbolic significance of the feet as a displacement for the phallus or genitals.

       45   MS Paris-BN heb. 774, fol. 134b. In  Mafteah lia-Tokhehot,  MS Oxford-BL 1605, fol. 88b, a connection is made between the phallus, described as the "organ of circumcision"  {'ever berit milah},  the account of creation (ma'aseh bere'shit),  and the account of the chariot  {ma'aseh merkavah), which is associated more specifically with the celestial beasts who bear the throne.

       46   Cf.  Shomer Mipvah,  MS Paris-BN heb. 853, fol. 56a. See also  ibid.,  fols. 64a-b, where Abulafia discusses the necessity to restrict the disclosure of secrets to the modest  (ganu  r a),  which I assume refers to someone who has mastered his sexual energy. The explicit connection between uncovering

       the genitials and disclosure of secrets, with a further link to drunkenness, is made in  ibid.,  fol. 65a. On the association of drunkeness and illicit sexual relations, particularly in the narrative regarding Noah (Gen. 9:20-24), cf. Mafteah ha-Hokhmot,  MS NY-JTSAMic. 1686, fols. 101a and U2a. On the connection of the technique of permutation  (zeruf),  sexual purity {shemirat ha-berit),  and circumcision of the heart  (millat ha-lev),  cf.  Sefer Hayyim,  MS Munich-BS 285, fol. 22a. On the transmission of secrets through the dialectic of disclosure and concealment, cf.  Sefer lia-Meliz, MS Munich-BS 285, fol. 17a.

       47   The nexus of the mysteries of Torah, the mystical explanation of the commandments, and prophecy is related specifically to the book of Job in Shomer Mizwah,  MS Paris-BN heb. 853, fol. 58a. Cf.  ibid.,  fol. 39a: "The Torah and the commandments instruct and command us to walk in the ways of wisdom and they inform us about the secrets of the sciences of nature and the depth of the divine wisdom  {sitrei hokhmot ha-teva' we-'omeq hokhmat ha- 'elohut),  which are called by us the wisdom of the account of creation and the wisdom of the account of the chariot  {hokhmat ma'aseh bere'shit we-hokhmat ma'aseh merkavah)."  Here, again, we see that Abulafia  linTrs  the commandments to the metaphysical and physical knowledge. On the philological and conceptual background of the expression  'omeq hokhmat ha- 'elohut  employed in this passage, see M. Idel, "Secrecy, Binah and Derishah," in  Secrecy and Concealment: Studies in the History of Mediterranean and Near Eastern Religions,  ed. H. G. Kippenberg and G. G. Stroumsa (Leiden, 1995), p. 317 n. 24.

       48   MS Munich-BS 285, fol. 10a.

       49   Ibid.  Cf. A. Jellinek, "Sefer ha-6t: Apokalypse des Pseudo-Propaeten und Pseudo-Messias Abraham Abulafia," in  Jubelschrift zum Sibzigsten Geburtstage des Prof. Dr. H. Graetz  (Breslau, 1887), p. 70: "Through the attributes of His names He reveals His actions, and when His name is unified He informs us of His essence."

       50   MS Paris-BN Mb. 853, fols. 71b-73a. On the knowledge of the secrets of the commandments, cf.  ibid.,  fols. 58a-b.

       51   It is of interest to note that in  Ner'Ehhim,  MS Munich-BS 10,fol- 153a,an analogy is made between God's actions and the commandments, for both are portrayed as means by which the supernal attributes of God become known.

       52   Genesis Kabbah  44:1;  Leviticus Rabbah  13:3;  Tanhuma',  Shemini 8 (ed. S. Buber, 12); see Heinemann,  Ta'ameiha-Mizwot be-Sifrut Yisra'et,  1:25.

       53   That is, the expression  lerufha-'otiyyot =  1214, which is also the numerical value of  shiv'im leshonot.  Abulafia utilizes this numerology to support the point that the act of letter-combination comprises all seventy languages. The  woxdshiv'im,  "seventy," is missing here in the manuscript, but

       I have added it because it is necessary in order to render the numerology correct. The continuation of the passage, which, explicitly mentions the number seventy, confirms that my restoration is plausible. For some other sources where this numerology occurs in Abulafia's writings, see Idel, Language, Torah, and Henneneutics,  p. 142 n. 47. The idea expressed by this numerology is that the Torah is the ideal or universal language that comprises all other languages within itself. See Idel, op. cit, pp. 9-10, 22-27, and the accompanying notes.

       54   The  hashmal  here symbolizes the Active Intellect or Metatron. Cf. "Sefer ha-6t," pp. 70-71: "For the name of the  hashmal  is  yod,  and his name is like the name of his Master, who creates him entirely full of eyes, he sees but is not seen, and he guides the powers of the created beings." See E. R. Wolfson,  Along the Path: Studies in Kabbalistic Myth, Symbolism, and Hermemutics  (Albany, 1995), p. 120 n. 62.

       55   MS Munich-BS 408, fol. 69a.

       56   Guide of the Perplexed  IU.26, trans. S. Pines (Chicago, 1963), p. 508.

       57   MS Milan-BA 53, fol. 171a. For a translation of the fuller context whence this passage is extracted, see Idel,  Mystical Experience,  pp. 185-186.   .

       58   See Idel, op. cit., p. 210 n, 33.

       59   MS NY-JTSA Mic. 1801, fol. 31b.

       60   Scholem,  Kabbalah,  p. 180, notes that Abulafia's expression  hokhmat ha-jerw/is a play on the double meaning of the term jera/exemplified in  ieruf ha-'otiyyot,  i.e., "combination of the letters," and  %eruf ha-levavot,  "purification of the hearts." Abulafia's use of this dictum bears some resemblance to the explanation of Nahmanides, which goes beyond Maitnonides' utilitarian reading. Cf.  Perush ha-Ramban 'al ha-Torah,  ed. C. Chavel (Jerusalem, 1984), 2:449, ad Deut. 22:6; Stern, "Nachmanides's Conception of Ta'amei Mitzvot," pp. 153-154; and see especially Judah ben Bezalel Loew of Prague,  Tif'eret Yisra 'el-,  ed. H. Partes (Tel-Aviv, 1979), ch. 7, pp. 125-131. Although the Maharal's position does not reflect the technical language of the ecstatic kabbalah, it is of interest to note that, ia a manner consonant with Abulafia, he understood the idiom  legaref Ivx-beriyyot  to mean the purification of the rational soul from the body resulting in the experience of conjunction  {devequt)  with God. The  migwot serve this function because they are divine intelligibles  (sihhliyyot 'ehhiyyot),  and thus the one who is conjoined to the  mizwot  is conjoined to the supernal intellect by means of which one is conjoined to God. Through the  mipvot,  therefore, one's rational soul is purified from the body and it is conjoined to God. Cf.  ibid.,  ch. 8, pp. 133-134; ch. 9, pp. 138-140; ch. 59, p. 465. On  mizwot  as the means for purification of the soul, cf. idem, Hiddushe 'Aggadot  (Jerusalem, 1972), 3:189 (on the tractate Sanhedrin). On  devequt  as a religious ideal in the Maharal's thought, see B. L. Sherwin,

       Mystical Theology and Social Dissent; The Life and Works of Judah Loew of Prague  (Rutherford, 1982), pp. 75, 114, 122-141. Sherwin, op. cit, pp. 53, 131, 133, 138-140, noted the possible influence of the Maharal's understanding of  devequt  on Beshtian Hasidism. Regarding this relationship, see also B. Safran, "Maharal and Early Hasidism," in  Hasidism; Continuity or Innovation! ', ed. B. Safran (Cambridge, Mass., 1988), pp. 47-144, esp. 74-91. On the possible influence of the Maharal on Hasidism, see also Scholem,  Major Trends,  p. 339; Idel,  Hasidism Between Ecstasy and Magic,  pp. 11, 256 n. 48, 279 n. 82,366 n. 8, 381 n. 55.

       61  MS Oxford-BL 1580, fol. 161a. For a different translation, see Idel, Mystical Experience,  p. 143.

       62   Perush lia-Ramban 'al ha-Torah,  Introduction, 1:7.

       63   Of the many relevant examples in Abulafia's corpus, I here mention a small representative sampling:  'Imrei Sliefer,  MS Munich-BS 40, fol. 235b;  '0%ar 'Eden Ganuz,  MS Oxford-BL 1580, fols. 26a and 171a;  Hayyei ha-'Olam ha-Ba',  MS Oxford-BL 1582, fol.  4U;Mafteah ha-Hokhrnot,  MS NY-JTSA Mic. 1686, fols. 96a, 102a;  Mafteah ha-Shemot,  MS NY-JTSA Mic. 1897, fol. 94b;  Hayyei ha-Nefesh,  MS Munich-BS 408, fol. 87b;  Gan Na'ul,  MS Munich-BS 56, fol. 317a; see Idel,  Language, Torah, Hermemutics,  pp. 46-47, 66,171 n. 88.

       64   MS Paris-BN heb. 774, fol. I18b.

       65   Ibid.,  fol. 119a.

       66   Cf.  Midrash 'Otiyyot de-Rabbi 'Aqiva',  in  Battel Midrashot,  ed. S. A. Wertheimer, second edition enlarged by A. J. Wertheimer (Jerusalem, 1980), 2:367-368;  Pseudo-Seder Eliahu Zuta (Derech Erec und PirkS Eliezer),  ed. M. Friedmann (Vienna, 1904), p. 32;  Se'udat Gan 'Eden,  in Bet ha-Midrash,  ed. A. Jellinek (Jerusalem, 1967), 5:45. See below, n. 70.

       67   MS Paris-BN heb. 774, fols. 119a-b.

       68   I am not suggesting that Nahmanides hermeneutically applied kabbalistic meaning to every or even the vast majority of the commandments in the Torah. On the contrary, as a number of scholars have noted, Nahmanides explicitly limits the use of kabbalistic interpretation to the apparently irrational  huqqim.  See Matt, "The Mystic and the Mizwot," pp. 379-382; D. Novak,  The Theology of Nahmanides Systematically Presented  (Atlanta, 1992), pp. 8-14,119-124, In spite of the correctness of this assessment, it is reasonable to assume that Nahmanides viewed the reasons for the commandments more generally as the essential element of kabbalah and the performance of ritual in a mystical vein. See Henoch,  Nachmanides Philosopher and Mystic,  pp. 35-62; M. Idel, "We Have No Kabbalistic Tradition on This," in  Rabbi Moses Nahmanides (Ramban): Explorations in His Religious and Literary Virtuosity,  ed. I, Twersky (Cambridge, Mass., 1983), pp. 63 and 67; Katz,  Halakhah and Kabbalah,  pp. 30-31; the study of Stem
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       cited above, n. 23. The implication of Nahmanides' approach is expressed in the statement of his disciple, Solomon ben Abraham ibn Adret, that the "matters hinted at in the commandments of theTorah constitute the account of the chariot." For analysis of this text, and reference to other relevant scholarly discussions, see E. R. WoKson, "By Way of Truth: Aspects of Nahmanides' Kabbalistic Hermeneutic," ATS  Review  14 (1989): 119 n. 47.

       69   I am here reiterating a point that I made in "By Way of Truth," p. 117 n. 44.

       70   Compare the passage from the end of  Sitrei Torah  cited by Idel,  Language, Torah, and Hermeneutics,  p. 80. In that context, Abulafia cites the same rabbinic passage about God's revealing the reasons of the law  (ta'amei torah)  to Israel in the future and he identifies them with the study of letter-combination. In light of the fact that  ta'amei torah  can signify the rationales for the commandments, and that in other contexts Abulafia specifically links  ta'amei ha-mizwot  and  zeruf ha-'otiyyoi,  it stands to reason that in the passage from  Sitrei Torah  as well Abulafia had in mind such a correlation. What Abulafia wished to convey, therefore, was that the secrets of the commandments, which will be revealed by God in the messianic future, are identical with the letter-combinations. According to Idel's reading of this passage,  ta'amei ha-torah  constitute the "hidden aspect" of Torah, the Oral Torah that is constructed by "rearranging the order of the letters." The 'Tiidden Torah," moreover, contradicts the "revealed structure of theTorah," a view that Idel links to Abulafia's understanding of the dictum of Ben Bag Bag,  hafokh bah we-hapekh bah dekholah bah  (M. 'Avot 5:22; see below at n. 100); i.e., study of Torah according to its esoteric meaning results in an overturning of the literal sense and a destabilizing of the text. I am not certain that the hidden Torah constructed by the letter-combinations necessarily contradicts the revealed Torah. I tend to see the relationship between the hidden Torah and the revealed Torah in a more dialectical way, which is directly related to my position regarding the mystical significance of the commandments.

       71   MS NY-JTSA Mic. 1897, fol. 75a.

       72   MS Oxford-BL 1582, fol. 22a, partially corrected by MS Moscow-RSL, Glinzberg 133, fol. 58b. Cf.  'Ozar 'Eden Ganuz,  MS Oxford-BL 1580, fol. 8b. On the juxtaposition of the words  mizwah  and  zefiyyah,  cf.  Ner 'Elohim,  MS Munich-BS 10, fol. 162a.

       73   See Scholem,  Major Trends,  pp. 139, 144, 384 n. 105; Idel,  Mystical Experience,  pp. 14,24,39-40,46 n. 52,80,104,144,126,178 n. 358,189; idem,  Language, Torah, and Hermeneutics,  pp. 132 n. 1 and 139 n. 20; idem,  Studies in Ecstatic Kabbalah,  Index, s.v. Sufism.

       74   Altmann, "Jewish Mysticism," p. 76, similarly noted that the  unio mys-tica  taught by Jewish mysticism "reveals its Jewishness in the fusion of contemplation and responsible act, in leading all speculation back to the
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       ground of Torah." I am in essential agreement with Altmann's insight that Jewish mysticism betrays a "synthesis of cosmic speculation and practical piety."

       75   B. Sanhedrin 38b. See Scholem,  Major Trends,  p. 140.

       76   MS Oxford-BL 1582, fol. 12a. For different English renderings of this passage, see Idel,  Mystical Experience,  pp. 76 and 128. On the sensation of being anointed with oil as an indication of prophetic ecstasy, cf.  Mafteah ha-Tokhahot,  MS Oxford-BL 1605, Ms. 67b and 92b.

       77  See Idel,  Mystical Experience,  pp. 74-77; idem,  Studies in Ecstatic Kabbalah,  pp. 110 and 144-145 n. 26.

       78   See Scholem,  Major Trends,  p. 142. In  Sefer ha-Meliz,  MS Munich-BS 282, fol. 12b, Abulafia states that the term  mashiah  has three significations: it can refer to the Active Intellect, the future deliverer who shall redeem the Jews by means of the power received from the Active Intellect, or the material intellect, which is the redeemer of the individual soul. Cf. the passage from  Sefer ha-'Edut,  MS Munich-BS 285, fol. 39b, cited partially by Scholem,  Major Trends,  p. 382 n, 72. For translation and analysis of this text, see Idel,  Mystical Experience,  p. 127.

       79   Cf. 1 Sam. 24:7; 26:9,11,16, 23; 24:7; 2 Sam. 1:14, 16; 19:22; Ps. 89:21; Lam. 4:20.

       80  Cf. Exod. 29:7,40:13; Lev. 4:3,5,16; 6:15; 8:12,21:10; Num. 35:25.

       81   MS Oxford-BL 1582, fols: 13a-13b. Cf.  Shomer Mizwah,  MS Paris-BN heb. 853, fol. 73a. It is also of interest to note that  'w. Mafteah ha-Tokhehot, MS Oxford-BL 1605, fols. 55a-b, the anointing oil is compared to the incense that is burned by the priests together with the sacrifices.

       82   The anthropomorphic visualization of God is an intrinsic part of the meditative path as taught by Abulafia. Cf.  Hayyei ha-'Olam ha-Ba',  MS Oxford-BL 1582, fol. 52a. After practicing the permutations of letters and having received as a consequence the overflow from the Active Intellect, the mystic is instructed as follows: "Prepare your true thoughts to imagine (lezayyer)  God, blessed be He, and His supernal angels, and imagine them in your heart as if they were human beings standing or sitting around you, and you are amongst them like a messenger that the king and his servants want to send." On the visualization of God's form as anthropos, see the material discussed in Idel,  Mystical Experience,  pp. 95-100, and Wolfson, "Doctrine of the Sefirot," n. 197.

       83   This image is derived from  Sefer Yezirah  1:3 and 6:4.

       84   MS NY — JTSA Mic. 1801, fol. 9a. The gesture of lifting the hands in the manner of the priestly blessing as part of the meditational technique taught by Abulafia has been noted by Idel,  Mystical Experience,  p. 40

       85   Cf.  Get ha-Shemot,  MS Oxford-BL 1658, fol. 100b;  Mafteah ha-Shemot, MS NY-JTSA Mic. 1897, fols. 72a-b.

       86   MS NY-JTSA Mic. 1801, fol. 9b. See Idel,  Mystical Experience,  p. 89. The identification of the angel and the' glory is a repeated motif in Jewish mysticism. See Wolfson,  Through a Speculum That Shines,  pp. 63-64, 223-228, 255-263.

       87   This aspect of the ecstatic experience was duly noted by Scholem,  Major Trends,  pp. 141-142. See also Idel,  Mystical Experience,  p. 90. A particularly poignant expression of the mystical overcoming of the external-internal dichotomy is found  'Oiar 'Eden Ganuz,  MS Oxford-BL 1580, fol. 24a: "In the secret of twenty-two letters from which my flesh was created [kaf-beit  = 512 =  besari],  and an allusion to this is [hi the verse] 'I would behold God from my flesh,'  mi-besari 'ehezeh 'eloha  (Job 19:26), for he is the archon in me  {sar hi,  which is made up of the same consonants as besaril"  It is important to note that on occasion Abulafia adopts a much more cautious approach by emphasizing that an embodied human cannot become fully identical with a separate intellect and thus one cannot have complete knowledge of God. For example, cf.  'Or Im-Sekhel,  MS Vatican-BA ebr. 233, fol. 22b.

       88   Cf.  Sha'are Zedeq,  ed.  I  E. Parush (Jerusalem, 1989), p. 24, translated in Scholem,  Major Trends,  p. 152; see also Idel,  Mystical Experience,  pp. 76-77.

       89   The relevant passage was first published by G. Scholem,  Kitve Yad ba~ Qabbalah  (Jerusalem, 1940), p. 228; referred to as well in idem,  Major

       . Trends,  p. 383 n. 83. See now Judah Albotini,  Sullam ha-'Aliyyah,  ed. J. E. Parush (Jerusalem, 1989), p. 74.

       90   MS Oxford-BL 1582, foL 5 lb, corrected according to MS Moscow-RSL, Gunzberg 133, fol. 70b. For different translations of this passage, see Scholem,  Major Trends,  p. 136 and Idel,  Mystical Experience,  p. 39. Abulafia's text is copied (without attribution) in Albotini's  Sullam ha-'Aliyyah,  p. 73.

       91   See CMirfe III. 51.

       92   Abulafia, in part following Maimonides, characterizes the separation of the soul from the body, which results from the meditational practices, as a mystical dying. Cf.  Hayyei ha-'Olam ha-Ba\  MS Oxford-BL 1582, fols. 14b and 52b; Idel,  Mystical Experience,  pp. 180-184; M. Fishbane,  The Kiss of God: Spiritual and Mystical Death in Judaism  (Seattle, 1994), pp. 39-44.

       93   MS Vatican-BA ebr. 233, fols. 109a and 110a. This passage is translated and discussed in Idel,  Mystical Experience,  pp. 38-39.

       94   Scholem,  Major Trends,  p. 138. Although Scholem correctly emphasizes the disciplined approach to contemplation in Abulafia, he does not discuss it against the background of the patterns of normative ritual.

       95   MS Paris-BN heb, 853, fol. 74b.

       96   See Idel,  Mystical Experience,  p. 41.

       97   MS Oxford-BL 1582, fol. 12b.

       98   Cf. "Sefer ha-6t," p. 71. Significantly, Abulafia's insistence that he hastens to fulfill the commandments is followed immediately by a description of the meditational techniques of writing and combining the names of God that he practiced.

       99   On the identification of the Torah and the Active Intellect, see Scholem, Major Trends,  p. 141; Idel,  Language, Torah, and Hertneneutics,  pp. 35-38, 77-79, and 163 n. 33.

       100   MS Oxford-BL 1580, fol. 19b. Cf a similar reworking of Ben Bag Bag's dictum in  Mafteah ha r Sefirot,  MS Milan-BA 53, fol. 164b, cited by Scholem,  Major Trends,  p. 141. See above, n. 70. On the identification of the Active Intellect and the commandments, cf.  Sefer ha- 'Edut,  MS Munich-BS 285, fol. 39b, translated in Idel,  Mystical Experience,  p. 127.

       101   MS Munich-BS 58, fol. 323a.

       102   Cf. Abulafia's description in  Hayyei ha-'Olam ha-Ba',  MS Oxford-BL 1582, fols. 24a-b: "Know, understand, and contemplate that the Torah is

       entirely contained in these twenty-two letters And it is known to

       everyone who has knowledge of Torah that in truth only the Torah is the Tree of Life, that is, the holy letters. Thus it is equal numerically to [the word]  megulgelet."

       103   MS Oxford-BL 1582, fols. 18a-b, corrected in part by MS Moscow-RSL, Giinzberg 133, fols. 53b-54a.

       104   That is, the biblical expression  ki tov,  "that it was good," has the same numerical value of  koah y-t,  i.e.,  kaf-het  and  yod-tet,  which respectively equal twenty-eight and nineteen. Abulafia relates these two numbers to the solar and the lunar rotations, the former occuring in twenty-eight years and the latter in nineteen.

       105   MS NY-JTSA Mic. 1686, fol. 114a.

       106   In the continuation of this passage, the expression "in the image of God," be-zelem 'elohim,  is equated numerically to Abraham. This numerology is implicit in  Sefer ha-Bahir,  § 8, a source that most probably influenced Abulafia's formulation. Implied in the Abulafian text may also be the rabbinic depiction of Abraham as someone who fulfilled all the commandments.

       107   MS NY-JTSAMic. 1897, fol. 53b.

       108   Another noteworthy ritual that Abulafia interprets in a mystical vein is that of the fringe garment (?i?/r). Cf. the lengthy treatment of this commandment in  Shomer Mi^wah,  MS Paris-BN heb. 853, fols. 74b-76b; and the briefer analysis in  Mafteah ha-Tokhehot,  MS Oxford-BL 1605, fol. 90a. That Abulafia considered certain rituals as representative of the efficacy of ritual in general is evident from his remark in  Shomer Mipvah,  MS

       Paris-BN heb. 853, fols. 77b-78a, that from his discussion regarding the priestly blessing, phylacteries, and the fringe garment, one could bring a proof concerning all the commandments.

       109   MS Vatican-BA ebr. 233, foL 116b. In the continuation of this passage, Abulafia provides three examples of the letters of the divine name being added to a person's name: Joshua to whom the letter  yod  was added to the beginning; Abraham to whom the letter  he'  was added in the middle; and Elijah to whom the letter  waw  was added to the end.

       110   The correlation of circumcision and the divine name is also implied in Shomer Mi%wah,  MS Paris-BN heb. 853, fol. 54a. For extended discussion of this motif, see E. R. Wolfson, "Circumcision and the Divine Name: A Study in the Transmission of Esoteric Doctrine,"  Jewish Quarterly Review  78 (1987): 77-112. The possible impact of this esoteric tradition on Maimonides has been noted by J. Stern, "Maimonides on the Covenant of Circumcision and the Unity of God," in  The Midrashic Imagination: Jewish Exegesis, Thought, and History  (Albany, 1993), ed. M. Fishbane (Albany, 1993), pp. 145-146.

       111   In  Sitrei Torah,  MS Paris-BN heb. 774, fol. 134b, Abulafia characterizes the secret of circumcision in terms of the unity of  sekhel, maskil,  and  muskal, which is the nature of divine knowledge experienced by the mystic in a state of unitive consciousness: "The secret of circumcision refers to the lower man who comprises the three [aspects]: at first he is that which is intellectualized (muskaT),  and in the middle he is the one who intellectualizes  {maskil},  and in the end he is the intellect  {sekhel)''  This is an alternative way of expressing the same idea conveyed by the correlation of circumcision and knowledge of the divine name. In  Sefer ha-Hesheq,  MS NY-JTSA Mic. 1801, fol. 3b, the state of consciousness that results from the practice of letter-combination is characterized as "the intellect mtellectualizing the intellectualized" ha-sekhel ha-maskil 'et ha-mnskal.  Cf. the Abulafian text translated by Scholem,  Major Trends,  p. 141, and see Idel,  Mystical Experience,  pp. 124-134, and idem,  Studies in the Ecstatic Kabbalah,  pp. 1-31.

       112   MS Munich-BS 223, fol. 23 ib.

       113   MS Oxford-BL 1580, fol. 4b.

       114   I have here offered a brief summary of my elaborate argument in "Doctrine of the Seftrot." An important passage that I neglected to mention in that study is  Sefer ha-Melammed,  MS Paris-BN heb. 680, fol. 298a: "This is a great secret from the totality of secrets concerning the ten  seftrot belimah  to indicate that God, blessed be He, comprises each  sefirah  but He is not the  sefirah.  All the  sefirot,  however, are in Him for they are not found apart from Him and His power is their existence."

       115   Further evidence of the influence of theosophic kabbalah on Abulafia's mystical understanding of circumcision may be gathered from the com-

       116

       117

       118

       ment in  Mafteah ha-Shemot,  MS NY-JTSA Mic. 1897, fol, 60a: "the seventh  sefirah  is in the attribute of circumcision." The reference to the seventh  sefirah  obviously reflects a theosophic tradition concerning  Yesod, which is in the phallic position of the divine anthropos and thus is designated as the attribute of circumcision. Consider also Abulafia's description of Sabbath in  Shomer Mipvah,  MS Paris-BN heb. 853, fols. 75a-b: "The secret of the Sabbath is the day in which all action is forbidden, but the day s of the week are the six days of action, and concerning [the Sabbath]  zakhor [Exod. 20:8]  mAshamor  [Deut. 5:12] were uttered in one word... and this is the matter of the seventh  sefirah,  which is called the holy palace that is set in the middle  [Sefer Ye&rah  4:3]." In the continuation of this passage, Abulafia describes how the seven  sefirot  are derived from three: the three sefirot  are configured as a triangle, and when three is squared one gets nine, which are configured as three intersecting triangles. However, when the three triangles are aligned atop one another, the nine points are reduced to seven because the three midpoints are merged into one. Abulafia also describes this in terms of the image of the center of the circle and the six radii that come out from it. Regarding this image, cf.  Mafteah ha-Shemot,  MS NY-JTSA Mic. 1897, fol. 83b, and  Mafteah ha-Tokkehot,  MS Oxford-BL 1605, fol. 24a. On the mystical significance of Sabbath, cf.  Mafteah ha-Hokhmot,  MS NY-JTSA Mic, 1686, fol. 99b. Abulafia's description of Sabbath reflects the symbolic language of theosophic kabbalah, especially the relevant passages from  Sefer ha-Bahir,  §§ 180-184, which he cites explicitly in  '0$ar 'Eden Ganuz,  MS Oxford-BL 1580, foi. 14b. M. Shabbat 19:6.

       Cf.  Ifayyei ha-Nefesh,  MS Munich-BS 408, fols. 6a-b. Regarding the dialectic of concealment and disclosure related to circumcision as treated in theosophic kabbalah, see E. R. Wolfson,  Circle in the Square: Studies in Use of Gender in Kabbalistic Symbolism  (Albany, 1995), pp. 42-47; idem,  Through a Speculum That Shines,  pp. 359-360. Guide  IH.49, p. 609. The first reason that Maimonides offers for the rite of circumcision is the weakening of the sexual drive, which is related specifically to the cutting of the foreskin. Regarding the use of this rationale to explain the ritual of circumcision, see Wolfson,  Circle in the Square, p. 145 n. 32. Cf, the introduction to the rationale for circumcision in Jacob ben Jacob ha-Kohen's  Sefer ha- 'Orah,  printed in Abrams, "The 'Book of Illumination'," P- 298: "This composition is called the 'book of separation'  {sefer ha-perishah),  for whoever is occupied with it separates himself from the sin regarding which most people stumble since they follow their [evil] inclination in this matter more than all other transgressions." This introduction only makes sense if one bears in mind that the rite of circumcision entails a weakening of the sexual drive connected to the male
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       organ. Cf. ibid., pp. 368-369. In another work,  Perush ha-'Otiyyot,  Jacob ha-Kohen asserts that the reward for sexual abstinence is crowning by the letter  yod  in the world-to-come, which is a symbolic reenactment of circumcision. I have translated the appropriate passage in  Through a Speculum That Shines,  p. 361 n. 122.

       119   MS Munich-BS 223, fol. 236b. Cf.  'Ozar 'Eden Ganuz,  MS Oxford-BL 1580, fol. 5a.

       120   Cf.  Ner 'Elohim,  MS Munich-BS 10, fol. 154b. According to that text, the main reason for circumcision is the purification from blood accomplished by the cutting of the foreskin. Since women ace not circumcised they are purified from blood through ritual immersion after each menstrual cycle. The blood of menstruation, therefore, is compared to the blood of the foreskin, and ritual immersion  (tevilah)  has the same effect as circumcision (milah).

       121   Abulafia does not embrace an extreme form of asceticism based on the absolute negation of the body, but he clearly accepts a modified form of ascetic pietism, advocating the renunciation of the pleasures of the corporeal world (often linked to the imagination) and the consequent separation of the soul from the body. This withdrawal is described by Abulafia and his disciples as a spiritual death. See Idel,  Mystical Experience,  pp. 142-144, 177 nn. 345 and 347. On the mystical valence of death, see above, n. 92. It is important to emphasize, however, that, according to Abulafia, after the separation of the soul from the body, which he calls "death," there is a reintegration of the soul and body, which he calls "life." This reintegration is marked by the mystic's veiling his face (in emulation of Moses; cf. Exod. 3:6) so that he does not gaze upon God, followed by the mystic's engaging in the physical activities of eating, drinking, and smelling (influenced in part by Exod. 24:11). Cf.  Hayyei ha-'Olam ha-Ba',  MS Oxford-BL 1582, fol. 52b. In  'Ish 'Adam,  MS Munich-BS 285, fol. 18b, Abulafia dialecticalry identifies life and death: "Then he knows that death is life and also that life is death, and if the living die, the dead shall live." See also  We-Zo't Li-Yehudah,  in A. Jellinek,  Auswahl Kabbalistischer Mystik  (Leipzig, 1853), p. 26.

       122   MS NY-JTSA Mic. 1686, fol. 117b.

       123   Idel, "Writings of Abraham Abulafia," p. 435.

       124   See Tishby,  Wisdom of the Zohar,  pp. 881-882. The notion that sacrifices are beneficial for the attainment of prophecy is an idea affirmed by a number of medieval commentators, including some philosophers, for example, Abraham iba Ezra, Judah Halevi, and Gersonides. See R. Eisen, Gersonides on Providence, Covenant, and the Chosen People: A Study in Medieval Jewish Philosophy and Biblical Commentary  (Albany, 1995), pp. 89-90, and references on p. 219 n. 60.
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       125   MS NY-JTSA Mic. 1897, fol. 69a.

       126   Ibid,  fol. 72b.

       127   Abulafia here uses the word  'adam,  which I have rendered as the "complete person." I have added the word "complete" in brackets because I think this conveys the point that Abulafia is making in his attempt to contrast the person who offers himself as a sacrifice by means of the knowledge of the divine name and the rest of the people who sacrifice animals without any knowledge of the name.

       128   The mystical rationale of the sacrifice is related to the idea of self-annihilation, symbolically represented by the burning of the fat and the blood on the altar. Cf.  Mafteah ha-Tokhehot,  MS Oxford-BL 1605, fol. 54b, where the copper altar,  mizbeah ha-nehoshet,  is described as the "place where the manner of Satan's death is revealed," The spilling of the blood on the external altar, which is made of copper, symbolizes the obliteration of Satan, or the serpent  (nahash),  the representation of the imagination or the bodily senses. Abulafia thus identifies  mizbeah ha-nehoshet  with  mahuto ha-nahash,  the "being of the serpent," for both expressions equal 820. Interestingly enough, in the same context, Abulafia numerically equates mizbeah ha-nehoshet  and  mahshevet ha-hazan,  the "thought of the cantor." It is likely that Abulafia implies by this equation that the proper intention of the cantor during prayer accomplishes the same result as the copper altar upon which the fat and blood are burned.

       129   MS Oxford-BL 1580, fol. 173b. Cf. ibid., fol. 27a.

       130   MS Paris-BN heb. 853, fol. 57a. A similar explanation for the utterance of the liturgical response  'amen  is found in a treatise from the circle of Abulafia's teacher, Baruch Togarmi, a fragment of which is extant in MS ■ NY-JTSAMic. 1851, fols. la-lb. The mystical rationale is predicated on the numerical equivalence of the words  'amen  and  mal'akh  (both equal 91), for by uttering the word  'amen  one draws down the force of the mal'akh,  identified as the Active Intellect or Metatron.

       131   See Wolfson, "Doctrine of the Sefirot"

       132   MS Paris-BN heb. 853, fol. 55a. Cf. ibid., 63b.

       133   MS Oxford-BL 1605, fols. 39a and 44a-b. On the association of the phylacteries and the divine name, cf.  Mafteah ha-Shemot,  MS NY-JTSAMic. 1897, fol. 83b; "Sefer ha-6t," p. 82.  laShomer Mizwah,  MS Paris-BN heb. 853, fols. 76b-77a, the arm phylacteries are linked to the account of creation and the head phylacteries to the account of the chariot, cf.  Sitrei Torah,  MS Paris-BN heb. 774, fol. 124a;  'Ozar 'Eden Ganuz,MS  Oxford-BL 1580, fols. 63b-64a;  We-Zo 't Li-Yehudah,  p. 20.

       134   MS Munich-BS 408, fols. 75b-76a.

       135   MS Oxford-BL 1605, fols. 87b-88a.

       136   MS Paris-BN heb. 853, fol. 67b.

       138   That is, both equal 541.

       139   The numerical value of  sekhel ha-po'el  is 541, which is the value of the word  yisra'el.  The idea conveyed by this numerology is that the Active Intellect is identified as Metatron, one of whose names is "Israel."

       140   Again, both expressions equal 541.

       141   Abulafia is obviously playing on the word  tomkheha  in Prov. 3:18 and the expression  tomkhei ha-torah.  The  mizwot  are alluded to in the word me'ushshar  whose numerical value is the same as that of the word  ha-mipvot.  Abulafia's point, then, is that the commandments support the To-rah in its mystical valence.

       142   MS Oxford-BL 1582, fol. 7a. For a different translation and analysis of this passage, see Idel,  Language, Torah, and Hermeneutics,  p. 36.

       143   Cf.  Ner 'Elohim,  MS Munich-BS 10, fol. 170a. It is worth nothing that some other thirteenth-century Jewish mystics developed an approach to the commandments similar to the orientation that one finds in works of prophetic kabbalah. One striking example is the position adopted by Jacob ben Jacob ha-Kohen in his  Sefer ha-'Orah.  According to this kabbalist, the mystical reason adduced for various commandments is the conjunction of the rational soul to the Intellect, personified as the angelic Metatron or the glorious  Shekhinah,  experienced as an illumination. (See Scholem,  The Kabbalah of Sefer ha-Temunah,  p- 87; idem,  Kabbalah,  p. 56.) The purpose of the  mizwot,  therefore, is to provide the mechanism by which this conjunction takes place. Such a view is stated either explicitly or implicitly in a number of passages in this anthology of mystical revelations. Cf. Abrams, "The  4 Book of Rumination', " pp. 254, 260,267,292, 305, 308,309,310,356,357, 367, 371, 372-374,388,390,409,411,416, 419,434. On the connection of the Torah, the Intellect, Metatron (referred to as the "archon of the intellect,"  sar ha-sekhel),  and the soul of Moses, cf.  ibid.,  pp. 326 and 350-351. Although this kabbalist was operating within a more strictly Neoplatonic ontology as opposed to Abulafia's Aristotelian framework, it is evident that the shared presumption is that fulfillment of the commandments eventuates in a state of conjunction between the human and the divine intellects.

       144   Sha'are Zedeq,  p. 22. The relevant passage is translated in Scholem, Major Trends,  pp. 148-149.

       145   See Matt, "The Mystic and the Mizwot/' pp. 372-376; Wolfson, "Mystical Rationalization of the Commandments in Sefer ha-Rimmon," pp. 249-250.

       146   Cf.  Bteazar's  Sod Ma 'aseh Bere 'shit  printed in  Sefer Razl 'el  {Amsterdam, 1701), 7b. For discussion of this text, see E. R. Wolfson, 'The Mystical Significance of Torah Study in German Pietism,"  Jewish Quarterly Re-view  84  (1 993V 44-^*5.
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Mystical Rationalization of the Commandments in the
Prophetic Kabbalah of AbrahamAbulafia

Elliot R. Wolfson

In the last decades there have appeared a number of important studics on
1a"amei ha-migwot in kabbalistic literature as well as critical editions of
some key texts.! Arelatively neglected area of study in the history of medi-
eval Jewish mysticism has thus begun to receive the scholarly attention
that it deserves. These studies, however, have dealt almost exclusively
with the issue from the vantage point of theosophic kabbalah. There has
been aconspicuous lack of attention to this topic in ofher types of mystical
expression, including most importantly the prophetic-ecstatic kabbalah of
Abraham Abulafia. This is not surprising inasmuch as Abulafia’s volumi-
Tnous corpus in general has not received as much scholarly attention as the
‘works of theosophic kabbalah, with the obvious exception of Moshe Idel
who has published a host of articles and books on Abulafia and his school
of thought. Indeed, to the best of my knowledge, the only scholar who has
dealt in any substantial manner with the subject of fa'amei ha-mizwot in
the prophetic kabbalah has been Idel.

Basically, two elements in Abulafia’s treatment of this topic have
been emphasized by Idel. The first concerns the fundamental difference
in attitude of the theosophic and the prophetic kabbalists. For theosophic
kabbalists performance of mizwot is itself one of the main paths to
spiritual fulfillment, whereas for Abulafia and his disciples the mystical
path consists primarily of the practices of letter-combination and per-
mutation of the divine names, which have little to do with the traditional

2331
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